pregnant w om an informs his father of w hat has befallen the boy, and thus K u rb a ni is brought home. His mother sings and plays a musical instrum ent (saz) lam enting the state of her son. K u rb a n i opens his eyes w hen the strains of the saz reach his ears, he takes the instrum ent from the hand of his mother and starts to play it; to improvise poems, and to sing，using his revealed nam e.， '4
The above dream is a common pattern of a dream m otif complex in Turkish folk stories. In these stories such a dream takes place w hen the hero is at the age of puberty. Asik Iylas states that he has his first nocturnal emission six months after the dream.5 In these stories, the dream always comes after a m oral or physical ordeal; it is induced by the desperation and disappointm ent of the heroes. Asik E m rah， s father hits h im so hard across the m outh that it starts to bleed.6 Dede Kasim becomes exhausted after a hard day of plowing. Losing all his physical strength, he sits down and sleeps.7 Karacoglan breaks an old w om an's w ater jug, and she curses him .8 Asik Garip loses all the w ealth inherited from his father and fails to find a job.9 Abbas of Tufargan gets very excited and feels sorry when he visit his father's grave.10 N u ri of Tokat receives a blow on his back and rolls down from a m ountain.11 If the dream does not follow such an ordeal, it comes after the hero prays to God to free h im from his trouble. In most instances the dream takes place at a holy site. Graves and fountains are two of the most common settings for the dream. E m rah of Ercis has such a dream w hile sleeping by the graves near a fountain or in a cemetery. Abbas of Tufargan sleeps on his father's tombstone and K urbani has a sim ilar dream w hile sleeping on the tomb of the Three 4. T he story of K u r b a n i; recorded fro m A sik M iid a m i, The A rchives for T u rk ish F o lk lo re ( A T F ) , U n iv e rsity of In d ia n a , U ra lic-A ltaic D e p a rtm e n t. C a ll No. B.2.2.
5. K azm az, S u le y m a n , C ild tr h A sik Ily as A n la tiy o r, A n k a ra , 1946. 6. T he story of A s ik T m rah, A T F . B.2.1. 7. T he story of Dede K asim , u n p u b lis h e d text, in the p riv a te lib r a r y of M r. B oratav.
8. The story of K a ra c o g la n a n d Is m ik a n S u lta n , R a d lo ff Proben, V II, pp. 297-333, Petersburg, 1896.
9. The story of A s ik G a rip , A T F . B.2.4. 10. The story of T u fa rg a n h A bbas, u n p u b lis h e d m a n u scrip t in the p riv a te lib r a r y of M r. B oratav. 1 1 . ( O n a y ) , A h m e t T alat, A sik T o k a th N u ri, Q a n k iri, 1933, p . 14.
H oly Ones next to a fountain. S um m ani sees a m aiden in a dream, under the shade of a m artyr's tombstone. A sik Ilyas visits a holy site and has the dream w hile he is returning. In some stories holy places turn into holy times. A sik G arip12 and A sik Ihsan i13 have their dreams on a kadir night.
In the dream a holy person or persons offer a cup of w ine (Ask badesi, dolu) to the hero or sometimes have a maiden offer it. These persons are H iztr Ilyas, The Three H oly Ones (iig le r), The Forty H oly Ones (K irk la r) , The leader of the Forty H oly Ones，P iri M ugan; three dervishes, a P ir，the C aliph A li, or just an old m an or woman. Despite the variety of the holy persons， their role is always the same:
They offer one or three cups of w ine (dolu) to the hero or to the heroine, or they have them offer it to each other;
They introduce a beautiful maiden to the hero and give h im her name and her whereabouts;
They predict the future of their love;
They give a pseudonym to the hero to use in his poetry;
They offer their services whenever the hero or heroine needs them.
A fter the hero has had the love potion from the hand of a holy m an, a flame of fire consumes his body. He faints and falls, blood and froth issue from his m outh. He remains three，six，or seven days in this state. Afterwards an aged lady comes to the hero. O nly she understands his trouble, w hile everyone else thinks that he has gone mad. She brings a saz, and plucks the strings. 12. A s ik G arip , ib id . 13. A s ik Ih s a n i ve G u lliis a h , A n k a ra , R e s im li Posta P r in tin g office, no date, b u t appeared in 1950's, p. 9.
T he story of Ih s a n i is the o n ly one w h ic h breaks the dre am m o tif patte rn. H e reports his dream :
"I was eleven years old; I fo u n d m yself in a rose garden on a h o ly n ig h t ( K a d ir Gecesi) an d saw a cloud of steam rising fro m am o ng th e roses. The cloud separated in to tw o p o rtio n s' and a b e a u tifu l m aid e n em erged. W e glared at each other for a w hile, an d w h e n she addressed m e b y m y nam e, I called her G u lliis a h . M y body sweated a great deal, blood an d fro th cam e fro m m y m o u th . I becam e m u te a n d was u n a b le to speak."
. .
The hero opens his eyes upon hearing the strains of the iiistrument. He takes it and begins to improvise poetry，to play the saz and to sing, using his revealed name. Thus he becomes a poet inspired by a cup of w ine (badeli asik) ，a poet inspired by God (hak asigi) • The dream m otif complex w hich contains the above ele ments occurs only in Turkish hikayes collected from oral trachtion. Some European and Asian folk tales and m edieval romances have the love portion motif, w hile others have the m otif of fa ll ing in love through a dream ，b u t these themes are never con nected to the poetical ability of the hero. This fact leads one to search for the origin of the m otif complex in the cultural back ground of the Turkish people.
The dream m o tif complex in Turkish fo lk stories provides a valuable case to illustrate how a ceremonial rite~a shamanistic in itiatio n r ite^tu r n s into a fiction m otif through long social and historical development. There is a striking resemblance between the initiation of a candidate into a shamanistic profession and the dream m otif complex w hich initiates the candidate into the new life of an artist and lover.
There were three ways of becoming a shaman among TurcoMongols. The first was by spontaneous vocation (the call or election) ， the second by hereditary transmission of the shamanic profession, and the third by personal request. But by w hatever method he m ay have been designated, a shaman was recognized as such only after having received two kinds of instruction. The first was ecstatic (dreams， visions, trances). The second was traditional (shamanistic techniques, names and functions of the spirits, mythology etc.) This two-fold instruc tion, im parted by the spirits and the older master shamans, constituted initiation. Sometimes initiation was public and in cluded a rich and varied ritual. However, the lack of a ritual of this sort in no w ay im plied the lack of an initiation. It was perfectly possible for the initiation to be performed in the candidate's dreams or ecstatic experiences. The general pattern of such initiations was as follows:
A youth is called to be a shaman by the souls of dead shamans or by spirits. The youth goes through a psychological crisis, becomes absent m inded，seeks solitude, sings in his sleep, and easily loses consciousness. His soul is carried away from his body during sleep to meet celestial spirits, demigods, or gods. The soul is instructed by these spirits or gods. He learns shamanistic treatment, technique and the culture of his new future life.14 This magical travel and instruction comprised the initiation of a shaman. Being struck by lightning, falling from a high tree, being beaten or having extreme fatigue m ay also have led to becoming a shaman.
Australians who wished to become medicine-men, lay and slept by tombs.15 The Siberian shaman m ay rem ain in ecstacy for three or seven days w ithout eating or drinking. The mystical numbers three and seven have an im portant role in sham anism .16 A m ong the Yakuts the novice hid in a forest, threw him self into w ater and fire, and cut h im self. A fter ten or more days he returned to his village blood stained and babbling incoherently.17 In shamanistic dreams the novice m ay also lose blood and receive new blood in exchange. The Asian shamans conceived of their magico-religious power as a 'b u rn in g ' and expressed it in terms connected w ith heat. A t the end of their ecstatic travels, Samoyed shamans experienced the presence of the Supreme Lord, who showed them the tree from w hich their tam bour should be made. This tambour, w hich has m any purposes in shamanism, could also be used to awaken a shaman from his ecstatic state. I f the sham an remained in a state of ecstacy after adm inistration of the treatm ent to a patient in a 'healing' ritual, his tam bour was brought and beaten three times. W h en the shaman heard the instrum ent he snapped out of his trance and opened his eyes.13 A m ong various Tunguz groups the shamans used mirrors to seek out the spirits residing in the w orld.19
The initiation rite of a shaman; the mystico-religious power provided by the gods or spirits, w hich open the way to a new life through a dream, and most of the elements connected to the shamanistic life; inner burning, rem aining in the state of ecstacy, losing blood, the role of a musical instrum ent; the fatigue; and the beating leading to the initiation of a shaman are almost identical to the dream m otif complex in the Turkish folk stories. The three stages of a shamanistic initiation ceremony: the ordeal; the symbolic death of the previous personality; and the start of a new life as a different person, also fit the general pattern of the dream m otif complex. One more argum ent w hich unquestionably links the rite to the dream m otif complex can be cited. This is the appearance of female spirits in the magical travel of a shaman. These female spirits can be considered the prototypes of the maidens in the dream motif. A G oldi shaman described his relation to the protective female spirit, iAyami\ as follows: Every Teleut shaman has a heavenly spouse who lives in the seventh celestial sphere. They meet during his ecstatic travels and she invites h im to eat w ith her.21 Sternberg con siders that the prim ary element in shamanism is sexual emotion.
E liade, M ircae, S h a m a n ism , A rc h aic Techniques
The sex element in the dream m otif is also evident. Dreams take place in these stories to those at the age of puberty. The hero always tried to embrace the maiden, sometimes kissing her. The dream induces love between the heroes and the heroines.
As has been seen, the initiatory dreams of Turco-Mongol shamans, and the elements surrounding the magico-religious life of shamans, must have been transformed into a fiction in A natolia by the interm ediary role of mysticism. It is know n that the Turkish Sufis, who were half-poets and half-dervishes, brought their shamanistic culture into Anatolia. Their paganistic culture survived in Islam , especially by means of 'B a tini，orders -mystical brotherhoods.22
The poetry of A natolian sufis and their biographical legends comes from the above in itiatio n rites. Sufi poets use "a cup of w ine" given by the hand of a master as a device to rejuvenate their in itiatio n rites. The same phenom enon，i.e. the reflection of in itiatio n ceremonies in fiction， is also seen in the biographical legends of Turkish Sufis and poets:
" It is not possible, of course，to discover all the details of in itiatio n ceremonies in legends. It is also w rong to suppose that all mystical brotherhoods in A natolia have detailed and wellestablished rituals. A n initiation ceremony may be as short as the above expression in legends. For example, H alveti and M elam i orders have a lack of detailed public ceremonies. The in itiatio n for them consists of a simple glance by the P ir into the hearts of novices. In H am zavi orders there is no initiation ceremony at all. The reciprocal love between the novice, and the spiritual leader, is sufficient to initiate a candidate into the brotherhood.33
The in itiatio n rites in Alevi-Bektasi orders and in other mystical brotherhoods played an im portant role in the trans The political influences of Iran among A natolian Siis， and the great drive against them by young S ultan Selim (1512-1520) made their religious practices very difficult to perform openly. This suppression helped the transform ation of religious practice into fiction motifs. It was also at this time that a new type of poetry-the poetry of Asiks, began to appear. The literature of old Ozans and the epic themes disappeared. H um an love became the dom inant theme in xolk poetry. The develop ment of the epic toward the modern novel-the creation of folk stories-also took place in this century. Eastern Anatolia, w hich has close geographic and cultural connections w ith Iran can be proposed as the area of this transform ation.39
In spite of the above explanation, the "cup of w ine" in the dream m otif complex requires further discussion. H aving a cup of w ine as a transm itter of the sacred knowledge is an essential element in fo lk stories. However, the Sham anistic initiations do not place emphasis on the role of the cup of wine. Sometimes it is completely om itted in Sham anistic ceremonies. There are references to eating and drin k ing between the shaman and his protective female spirit, but this drink is not a cup of w ine w hich transmits the sacred knowledge of the shamanistic profession. Does the introduction of a "cup of w ine" as a new element in Turkish folk stories belong to M editerranean culture? Historical evidence inclines us to answer this question positively. Eliade m aintains that to drink something in order to become ecstatic originated in Ira n and related to the magico-religious life of Iranians. By the time of Zoroastrianism Iranians knew the technique of ecstasy induced by hemp smoke and by a m ixture of w ine.40 In all Islam ic mystical literature the origin of a cup of w ine is attributed to Camshid, the Iranian legendary king, and the name given to a cup of w ine is Cam i Cem (the w ine cup of C a m s h id ). The drinking of w ine at sacred feasts was a part of seasonal festivities and dramas in Mesopotamia, Anatolia, and in Ancient Greece. Christianity keeps the tradition as part of in itia 39. E b e rh ard , ibid., pp. 1-2. 40. E lia d e ，ib id ., p. 399. tion ceremonies. In spite of the hostility of Islam toward wine, the role of a cup of w ine continued under Islamic dom ination-it was sometimes substituted w ith a cup of sherbert or brine. 41 The dream m otif in the folk stories of Asian and M iddle Eastern peoples substantiates our opinion. The earliest reference to "a cup of w ine" in a story, is found in A natolia in the story of Odatis and Zariadres， 42 and belongs to Iranian culture. The dream m otif in the literatures of the peoples other than A natolia has no connection to "a cup of w ine". The w ine m otif dis appears in the Arabic and In d ia n stories w hich have the dream m otif, but seeing a m aiden in a dream, and falling in love w ith her, is preserved.
The transform ation of an initiation rite into a fiction m otif has been discussed by folklorists such as P aul Saintives， 43 Jean In an Arabic story-the story of A bunnazar,52 the dream m otif has more shamanistic elements than other stories. A b u n nazar, the hero of the story, loses his m in d after seeing a m aiden 44 . Vries, J a n de, A ltg e rm a n isc h e R eligionsgeschichte， B e rlin , 1935, 2nd ed" 1956-1957. 45 in his dreams; he begins to tremble, weep and lament, loses control of his senses and becomes mute. A n old m agician inter venes to find the m aiden by means of a journey. W hile travelling the hero breaks off a tree branch, sits on it, and flies off. This flight on the branch of a tree is very common in Shamanism. Sham ans make their celestial travels straddled upon a tree branch that represents a horse. Rene Basset relates the role of the m agician in the story to the role of H izir Ilyas in the Turkish folk stories.53 It is not impossible that H izir Ilyas in the Turkish folk stories assumes some of the roles of the protective spirit of Shamans.
The dream motif, even in the earliest reference, that is to say, in the story of Odatis, has been connected to the religious life of the barbarians. Chares of M itylene says "The story of this love is often told by the barbarians who dw ell in Asia Minor, and exceedingly admired. They have painted representations of the story in their temples, palaces, and also in their private houses."54 If there was no connection between the story and the religious life of the barbarians w hy have they painted these representations in their temple?
The dream in folk stories of the M iddle East and Asia, the k ind of love sickness w hich follows it, the intervention of a pro tective person， are the elements w hich m ay be derived from Asian Sham anism . However, there is a social factor which exerts great influence on the survival of the paganistic culture in these stories. This is the opposition of C hristianity and Islam to paganistic culture and practices.
The professional artists who narrated such stories were constantly under attack by Islam and Christianity. The difficul ties that troubadors had w ith the church in Europe are w ell known. The same is true for the Turkish bards (asik) . Their songs and musical instruments were considered proof of heresy by orthodox Moslems. For example, w hen Asik D ertli (19th century) was threatened w ith having his instrum ent broken be cause it contained evil spirits，he defended it saying: "Is it inside or outside W here is the Satan 53. Basset, ibid. 54. A thenaeus, Ibid" p. 919.
Is it on the edge or on the inlay W here is the Satan in this instrum ent?
It does not object to your ablution It does not object to your rituals It does not take bribes like hod j as and kadis (judges) W here is the Satan in this instrum ent?"55 Bow ra states in Heroic Poetry: "C hristianity is not the only religion w hich sometimes causes inconvenience to its bards. Islam is capable of doing something of the same kind. The Uzbek bard, Fazil Yuldashev, was in the early years of this century sum moned before the spiritual judge of his district, called Safar. Fazil began to sing Rustam, b ut was interrupted by Safar，who asked: 'D id Rustam live before the Prophet M oham m ed or after?5 K now ing that Rustam was a heathen, he forbade Fazil to sing his song. Later Fazil was again summoned and began to sing of Rustam , The judge stopped h im and asked if he had forgotten that he was forbidden to sing of subject. W hen Fazil explained that this was another Rustam, the judge said: 'But this Rustam, of w hom you sing, also lived before M oham m ed and was a heathen， . Fazil replied that R ustam was a M oham m edan and a great warrior, the son of a sultan, and this satisfied the judge sufficiently to let h im bid Fazil proceed."56
For the same reason, Firdevsi,57 who offered his book S hahnam e to a M uslim sultan, deleted the w ine m otif of the story of Zariadres and replaced it w ith a bunch of roses. A ll these stories w hich were printed or w ritten in urban centersw hich were also the centers of strong religious influence-omit the dream m otif w hich has a close connection to the paganistic culture, or the details of the m otif were changed to such a degree that one could not easily lin k them to the religious life of the Sham an. It is only the Turkish folk stories from the countryside w hich preserved the dream m otif in its complete form. The detailed description of the dream m otif of the same story dis appears w hen the story is printed, for example, in Istanbul.
Ib n Hazm, the 10th century M uslim w riter from S pain， The involvem ent of sex, of the dream m otif deserves also However, the topic is beyond the dream and of religious life in the attention of psychologists, scope of our present discussion.
